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GREGORIANUM 75, 4 (1994) 611-622 


The Image of the Virgin Mary 
in Russian Piety* 


A Russian popular idiom gives to all kinds of affections, parental 
and filial, domestic and especially marital, the noteworthy name of pity: 
zhalost. It is a key-word of the Russian people’s axiological system. In 
any Russian village, where the lexical habits of old are not yet complete- 
ly destroyed by radio and TV, one does not say about one’s neighbour: 
“He is very fond of his wife”, “He is tender to his wife”, “He loves her a 
lot” etc.; if no sneer is intended, the proper way to express it would be 
invariably: “He does pity his wife”, zhaleyet. Any love — with the 
understandable exception of that sensual relation which is not only sin- 
ful and lawless but also pitiless — any affection, any tenderness is con- 
ceived by the traditional Russian mind primarily and essentially in terms 
of compassion. Only pity can counterbalance the hardships and horrors 
of Russian life; only pity can overcome with its warmth the deadly Rus- 
sian frost; only pity can give to the Russian feeling of sin and guilt, to 
the Russian eschatological fears, a hope of pardon that transcends all 
understanding. | 

Medieval Russia had known neither the practice nor the poetry of 
courtly love. Up to the modern epoch, no Russian Dante has ever dared 
to glorify his Beatrice and to transform the idealised image of the Be- 
loved in an allegory of some sacred thing. Not adoring love, but com- 
passionate care, is typical for the emotional background of medieval 
Russian literature, including its secular sector. The Lay of Igor’s Cam- 
paign, a Russian heroic narrative of the 12th century’, depicts with 
greatest emphasis the longing of the hero’s wife Iaroslavna to cure the 
wounds of the suffering limbs of her beloved husband; her sentiment 


* Professor SERGEJ S. AVERINTSEV is Director of the section for classical literature of 
the Russian Academy of Sciences. In early 1994 he was named a founding member of the 
Pontifical Academy of the Social Sciences. In the second semester of 1993/94 he was the 
seventh Joseph Gregory McCarthy visiting professor at the Gregorian University. The pre- 
sent text is his public lecture of March 4, 1994. 

1 An English translation by Vladimir Nabokov was published in 1960. 


This content downloaded from 132.239.1.230 on Fri, 13 Nov 2015 08:08:19 UTC 
All use subject to JSTOR Terms and Conditions 


612 SERGEJ S. AVERINTSEV 


seems to be much more maternal than conjugal. Not a lady inspiring 
courteous admiration and adoration of the gentle knights and trouba- 
dours, but a mother full of loving compassion and of all-forgiving 
tenderness, that is the Russian popular concept of the feminine ideal. 

To some degree, this emphasis laid on the maternal reminds us of 
the conceptual system of the Old Testament. The Hebrew word for 
“mercy” and “pity” is rahamin, the plural of a noun denoting the mater- 
nal womb; in the translation of the Septuagint, eusplankhnia; in the 
Church Slavonic translation used by the Russian orthodox Liturgy, bla- 
gooutrobie, from blago, goodness, and outraba, womb’. We are used to 
thinking about God’s image in the Old Testament in terms of father- 
hood; but Deuteroisaiah emphasizes exactly the maternal aspect of 
God’s allforgiving mercy and loving care. 


Can a woman forget her baby at the breast, 
feel no pity for the child she has borne? 
Even if these were to forget, 
I shall not forget you. 

(Is 49.15) 


If we dare to say this ourselves, the God of Deuteroisaiah is even 
more maternal than any human mother. The latter can fail in her mater- 
nal pity, but God’s maternal pity, blagooutrobie, is absolute and 
abounding. 

In Triotoisaiah, too, we find the continuation of this theme: 


For thus says the Lord: 
.. AS a mother comforts a child, 

so I shall comfort you. 
(Is 66.13) 


There is a certain aspect of the biblical image of God which can be 
made manifest in an adequate way only in terms of maternity; or, put- 
ting it in a more Russian and Orthodox way, through the icon of the 
maternal pity. 

For this maternal pity we have in Russian, besides the above men- 
tioned word zhalost, which is a plain and colloquial one, a solemn eccle- 
siastical doublet oumilenie which is a conventional translation of the 


? Cfr. our article: “EYZTIAAFXNIA”, RN OHACE Ri REY issledovaniya, Mos- 
cow, 1974, pp. 161-171 (in Russian). 
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Greek noun eleos, the same root of the verb eleison in the acclamation 
kyrie eleison! This term, oumilenie, is used as the traditional designation 
of a very important type of Marian iconography. Any icon that repre- 
sents the Divine Child on the lap of his Mother, not in the hieratic and 
frontal posture, but clinging to Her in a more intimate and expressive 
manner, is called oumilenie. The emotional atmosphere of these icons is 
determined by the greatest reciprocal tenderness of the Mother and the 
Child, tinted with a sorrow, in anticipation of Calvary. To this type 
belongs among others the celebrated and miraculous icon which is 
named Our Lady of Vladimir, the masterpiece of Byzantine art of the 
12th century, restored in the 15th century by a great Russian artist, 
perhaps by Rublev himself. This icon is considered the Christian Palla- 
dium of Moscow, an eternal promise of bliss for the city. It is absolutely 
impossible to imagine my native Moscow without this icon. For centur- 
ies It was venerated at the Dormition Cathedral, the main Cathedral of 
the Kremlin, the central holy place where the tsars and the patriarchs 
were enthroned and which was named by the people: “Our Lady’s own 
House”. Under the Communists the icon was taken away from the | 
Cathedral and given, as a mere object of art, to the Tretyakov Gallery, 
an important Moscow picture palace, but, being there, it caused many 
conversions of the art connoisseurs, who were deeply moved by this 
revelation of Orthodox spirituality. Nowadays, its restitution to the 
Church is being demanded and discussed. 

A hymn, known from memory to each practing Orthodox Christian 
in my land, glorifies the arrival of this icon from Vladimir to Moscow: 


Today rejoices the glorious city of Moscow, being illuminated, of Our 
Lady, as by some glow radiant, the Thine miraculous icon... 


Now when a stranger, a uninitiated newcomer, contemplates the 
icon of Our Lady of Vladimir and tries to examine its message, it is 
possible for him to be unpleasantly amazed and even shocked by the 
paradoxical fusion in its emotional atmosphere of extreme tenderness 
with extreme austerity. We are so far from the festive elegance of the 
Italian Renaissance Madonnas and from the cosy domestic peace of the 
Dutch and German Virgins. The “glow radiant”, bringing its illuminat- 
ing light and undying joy to generations of Russians, strikes our gaze 
with the expression of poignant compassion, of pain restrained, calm, 
silent, but immense. That is a secret of the Orthodox icon: it does not 
separate the joy of Nativity and the sorrow of Calvary, as it does not 
represent the Crucifixion without some presence of the Resurrection. 
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Talking in terms of the Catholic practice of the Rosary, it doest not 
separate the Joyful Mysteries from the Sorrowful ones and those from 
the Glorious Mysteries*. The Child, clinging to His Mother, is born to 
be “the Man of Sorrows, familiar with sufferings”, according to Isaiah 
53,3. His affection for His Mother and Her tenderness for Him takes 
inevitably the character of pity, of compassion: blagooutrobie. And now 
the most important moment: this pity, this compassion, arising between 
Mother and Son, in the context of their intimacy, is so strong that it 
cannot but expand itself to cosmic dimensions and embrace the whole 
universe of human sufferings. Therefore any believer who is 
approaching this icon feels himself to be accepted in the exchange and 
communion of the perfect compassion that exists between Christ and 
Mary. 

You may object that the image of Our Lady of Vladimir, being so 
important for Russian piety, remains primarily a creation of the Byzan- 
tine genius, even if largery remade by a Russian hand. Well, nobody can 
deny that the Greeks were our masters, that the great tradition of spir- 
ituality was transmitted to Russia from such spiritual strongholds as 
Constantinople and Mount Athos. The doctrinal, theological founda- 
tions of Russian Marian piety were laid in Byzantium. For no Orthodox 
deserving this name can doubt either the unique dignity of the Ever- 
Virgin (prisnodeva) and the Utmost-Pure (prechistaya), who is free 
from any sin, and, according to a Byzantine liturgical text daily used in 
the Russian liturgy, is “more venerable than the Cherubim and incom- 
parably more glorious than the Seraphim”. Nor can one question the 
special veneration (hyperdulia) of Our Lady, excelling any veneratin of 
the Saints. All the components of Mariology are given by the ancient 
tradition, by the Greek and Syrian Fathers, especially by the Council of 
Ephesus. It is typical of the overpunctilous fidelity of Russians to the 
spirit and letter of these sources, that the most widespread title of Mary 
in Russia is neither Our Lady nor Holy Virgin, but exactly theotokos, 
that is bogoroditsa (“God-bearer”), the title explicitly discussed and 
approved by the Council of Ephesus in 431. 

The national originality of the Russian veneration of Theotokos 
could express itself not in any rupture with the Byzantine tradition of 
dogmatics, liturgy and iconography, but in two ways: either by the emo- 
tional emphasis laid by free choice on this or that component of the 


3 Cfr. LEontp Ouspensky and Viapimir Lossky, The Meaning of Icons, St. Vladimir’s 
Orthodox Seminary Press, 1982. 
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body of tradition, or in some psychological nuances and cryptic hints, 
some concealed implications of the pious practices that never became 
fixed doctrines but never ceased to inspire Christian folklore, Christian 
poetry, and also, beginning with Vladimir Soloviev, the Christian phi- 
losophy of Russia. 

It is true that the compassionate countenance of Our Lady of Vladi- 
mir was created initially in Constantinople. The belief that the icon 
came to Russia not by mere chance but by some act of the special Provi- 
dence of God, this belief, which I share with each Orthodox believer in 
my native land, may be only confessed but not asserted in any historical 
discourse. But the relative isolation and even uniqueness of this icon in 
the context of Byzantine art and its tremendous influence on the Rus- 
sian national creativity are both sober historical facts. Russian senti- 
ment lays stress on the all-forgiving maternal pity and loving care of the 
Theotokos, embracing all human misery and pain. Here, in Italy, the 
songs honouring Our Lady are mostly festive: 


Mira 1 Tuo popolo. 
O Bella Signora... 


But in Russia the Marian hymns, especially the most popular ones, 
vibrate with tears, with restrained sobs. I shall try to translate one of 
them, which became generally appreciated in our century, in the epoch 
of the wars and the Bolshevist persecutions: 


Thou art my most merciful Queen, 
Thou art my hope, o Theotokos, 
Thou art the Refuge of orphans 
and of the exiled the Protection, 
Thou art the Joy of the afflicted 
and of the oppressed the Helper. 
Thou perceiveth my calamities, 
Thou perceiveth my sorrows, 
of my humiliation Thou art aware; 
bring me help, for that is Thy 
gracious will. 
For we have no other help except 
Thee, 
no other protection, no other 
kind comfort... 


Thys hymn is sung very, very slowly, in a mournful tune, and peo- 
ple who assist at the service mostly kneel. They know very well they are 
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in real need of protection, of help, of comfort; they feel themselves 
helpless as children do; and who will comofort these unhappy and, alas! 
guilty children if not their Mother? 

For an Orthodox as for a Catholic, the Mother of God is the com- 
mon Mother of all believers, for she has adopted them all at Calvary in 
the person of St John the Apostole: “Woman, behold your son” (Jn 
19,26). But in the East Slavonic milieu the theme of the universal 
motherhood of Our Lady takes on some peculiar accents. For the pagan 
ancestors of the Russian people, the object of their special reverence 
was the cosmic motherhood of the “Humid Earth”, syra zemlya. Later 
there emerged a Christianisation of this archetypal figure, so that some 
Russian heretics of the 15th century were accused of confessing their 
sins to the Humid Earth, and you may recall that Raskolnikov, the 
murderer hero of Dostoyevsky’s novel Crime and Punishment, does ex- 
actly the same. To be sure, this usage of adressing one’s confession to 
the Earth is merely folkloristic, has an odour of heresy and is not 
approved by the Church. But it cannot be correctly described as simply 
a relapse into paganism, because it presupposes a Christian and Marian 
context of the new image of the Earth, which shows itself to be morally 
sensitive to the transgressions of sinners and at the same time patient 
and prepared to forgive. This image appears to be closer to the “Madre 
nostra Terra” of St. Francis than to any chthonic goddess of paganism. 

A Russian proverb says that each of us has three mothers. The first 
one is the Holy Virgin; the second one, the Humid Earth; the third 
mother, “the one that suffered the pangs of my own birth”. 

Not only human motherhood, which, being deflected by original 
sin, proposes nevertheless a way of salvation to any woman, according 
to St. Paul (1 Tim 2,15), but even the motherhood of the animals, so 
familiar and so important for each peasant, reflects in its humble way 
the Immaculate Maternity of Our Lady. A Russian popular song 
announces to us: 


If the Most Holy Mother of God 
will not grant Her special help, 
nothing on earth can be born 
alive — neither cattle nor 
poultry nor a human being. 


In our century it was G.K. Chesterton who dared to meditate on 
the theme of the individual motherhood of the mammiferous — a she- 
cat with her kittens, a she-dog with her pups — as an image, humble but 
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authentic, of the Holy Virgin’s motherhood. But Russian folklore had 
done it earlier. 

The importance of the concept of all-embracing maternal pity for 
the Russian image of Our Lady may be demonstrated by an example 
that has a central position in the whole body of the Russian Christian 
civilisation. A Byzantine saint had a vision: Theotokos spreads her cape 
or mantle, symbolizing her protection, over all the people assisting at 
some church service. But in Byzantium itself this vision had no liturgical 
consequences; not so in Russia. A new feast of Pokrov was established, 
not only an original creation of the Russian liturgical piety but also one 
of the most important solemnities of the Russian liturigcal calendar, 
equal to the Dormition (the Western Assumption) and little less than 
Nativity and Easter. Innumerable Russian churches, including the 
famous orientalising multicolour cathedral at Red Square, are conse- 
crated in the name of this feast of Mary’s loving Protection. A short 
acclamation of the liturgy of this feast, recited and sung by the clergy 
and people during the year on different occasions, runs as follows: 


Rejoice Thee, o our Joy; and protect us from any evil with Thy venerable 
mantle! 


The image of Pokrov became a central theme for Russian iconogra- 
phy, popular imagination and poetry. 

Now we should articulate some details. 

The idea that our Lady continuously intercedes for us sinners, 
“now and at the hour of our death”, and in the day of Last Judgment, 
has as such nothing that would be peculiar for Russia. This hope is 
common to the Christian East and the Christian West. But the Russian 
religious mind is in a unique manner centred on the apocalyptic expecta- 
tion, on the “Last Things”. Even our atheism in its revolutionary form 
was by nature nothing else than a perverted escathology. The nightmare 
of the Antichrist’s reign troubles the Russian imagination with a real 
panic, especially evident in the mentality of the Old-Believers. We are 
too prone to fear that even the holy things are falsified by the apocalyp- 
tic Beast. 

The old Manichaean temptation, never completely expelled from 
the Russian soul, makes us suspect an invisible presence of sin even in 
our most innocent acts. Maybe the danger of modern West consists in 
some laxity, in some weakening of the sense of sin; our typical danger is 
despair. The lack of morals in the Russian Orthodox milieu both in the 
past and the present is caused mostly not by any jovial flippancy but 
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rather by the idea that I ought to be a monk, an ascetic, a hermit, but 
since I am a layman, immersed in sins, it simply does not matter if I 
abstain or not from alcohol, from theft, from fornication. A Russian has 
an idea that he is commiting sin continuously not only by this or that act 
but, according to a wide-known formula from our rite of confession, 
“with my sight, with my hearing, with my smell, with my sense of touch, 
with my taste and with all my senses”. 

But if the Manichaean temptation remains close at hand, the Pela- 
gian temptation is mostly absent in Russia. No Russian has an illusion 
that he can be saved by his own virtue, by his own efforts; help is badly 
needed. Very significantly, Jesus Christ is named in the Russian tradi- 
tional idiom constantly spas, “the Saviour”. 

But the Saviour is at the same time the Lawgiver and the Judge, 
and we know ourselves to be transgressors. The justice of the Lord 
righteously condemns us all; we may hope only in His mercy, in His 
motherlike pity announced by Deuteroisaiah, in the universal and all- 
embracing communion of pity between the Divine Child and His 
Mother presented on icons of oumileniye. Because of that, maternal 
intercession of Theotokos is a necessary intermediary transmitting the 
pardon of God to us. Without this intercession, all of us would be lost, 
but her presence gives a hope; and if the fear of Russian Orthodox 
believers is tremendous and may be excessive, so is their hope. 

Our outlook comes in a dangerous way close to the forbidden doc- 
trine of the Apocatastasis, that is, of the final pardon even for the 
damned; as you may know, this doctrine was formulated by Origen and 
supported by some Greek Fathers, such as St. Gregory of Nyssa, but 
rejected by the Church authorities. In Russian the idea of the Apocatas- 
tasis was never proposed on the doctrinal level; but the compassion of 
Our Lady towards the damned in Hell, her descent into Hell, her efforts 
to relieve the pains of the damned and her petitions on their behalf 
make up the favorite theme of Russian religious folklore. Some echoes 
of this theme may be found in Dostoyevsky’s masterpiece The Brothers 
Karamazov. A Russian poet of the early XXth century, named Maximi- 
lian Voloshin, adresses Our Lady in a poem: 


At the last hour, at the hour of dread, 

Thou will spread Thy mantle 

over the entire sinful earth, 

over those who stand at the right hand of the Lamb, 
and even over those who stand at the left hand, 
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so that no clot of dust, pierced by spirit, 
may perish forever... 


Many Mariological themes, common to the Catholic and Orthodox 
tradition, did not receive in Orthodoxy their dogmatic definition; this is 
not because Orthodox Mariology is less enthusiastic, but perhaps be- 
cause it is more secretive. Even the belief that Mary after her Dormition 
was taken up in body and soul to heavenly glory, asserted by a lot of 
liturgical texts, never doubted by any Orthodox authority, was not de- 
fined in the Orthodox Church as an article of faith as it was in the 
Catholic Church in 1950. Consequently, the feast is called in Russian 
not “Assumption” but “Dormition”, and the event of Assumption, 
being felt to be a mystery that needs to be concealed, did not become in 
a direct way a theme for sacred art. 

And what about the dogma of Immaculate Conception? After 
1854, when Pius IX, in the papal bull Ineffabilis Deus, pronounced that 
Mary at the moment of conception was redeemed from the stain of 
original sin by Christ in anticipation of His atoning death, some Ortho- 
dox polemicists tried to demonstrate the incompatibility of this dogma 
with the Orthodox tradition*. It may be asserted that the technical lan- 
guage in which the doctrine of Immaculate Conception was defined and 
defended on the Catholic side, with all these terms as “sanctifying 
grace” or “the merits of Jesus Christ”, is rather too western for the 
Russian mentality. But is it true that the doctrine itself, in its mystical 
aspect, contradicts the Orthodox tradition? I should not build my argu- 
mentation on the fact that in the 17th and 18th centuries the most im- 
portant Russian Orthodox Ecclesiastical Academy, that of Kiev, re- 
quired its candidates to make on oath to defend the dogma of the Im- 
maculate Conception’, or that a great Russian Orthodox saint and 
hierarch, Dimitry, Bishop of Rostov in the early 18th century, defended 
it in a most unequivocal manner®. It is possible to treat each of these 
facts in the manner that Father Florovsky treats them in his voluminous 


4 Cfr. M. GorDiLLo, s.j., Mariologia Orientalis, Orientalia Christiana Analecta, 141, 
Roma, 1954, p. 142-146. 

5 J. GAGARIN, S.j., L’Eglise russe et ’ Immaculée Conception, Paris 1876, pp. 12-23; A. 
PALMIERI, “II dogma dell’Immacolata Concezione e l’ Academia Ecclesiastica Ortodossa di 
Kiev nel secolo XVIII”, Bessarione, ser. III. 6, 1909; M. JuaiE, “L’Immaculée Conception 
chez les Russes au XVII siécle”, Echos d’Orient 12, 1909, pp. 66-75. 

6 Cfr. M. Jucie, L’Immaculée Conception dans |’Ecriture Sainte et dans la tradition 
orientale, Roma 1952, p. 412-413. 
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work The Ways of Russian Theology: namely, as a simple aberration 
that did not last long, as examples of the “Latin pseudomorphosis of 
Orthodoxy”. After all, the opinion of a man, even of a great saint, and 
of a theological college, even of a very important one, does not neces- 
sarily express the Church tradition, living through the ages. 

There are proofs of more relevance. The most usual epithet of the 
Theotokos in Russian usage, that of precistaya, means literally “most 
pure” or even “more than pure”. This expresses an idea of purity which 
is not merely moral but ontological. The designation of Mary as the 
New Eve, which occurs in the most early Greek Fathers such as Justin 
Martyr’, has frequently inspired the traditional Orthodox hymnogra- 
phy. It implies that Our Lady is unfallen as Eve was before the Fall, 
without any stain of Original Sin. But we have another way to express 
just the same, a Russian one. 

The Russian approach to the mariological theme is predominantly 
a cosmic one. The Fall of Adam and Eve have made the earth the valley 
of tears, bringing forth thorns and thistles; but in the beginning “God 
saw everything that He had made, and behold, it was very good” (Gen 
1,31). The Russian genius has connected this primordial purity of the 
creation, and especially of the earth, with the concept of the Wisdom of 
God, or, in Greek, Sophia. 

In the Old Testament we hear Wisdom herself announcing and 
crying aloud: 


The Lord created me at the beginning of his ways, 
the first of his acts of old. 
Ages ago I was set up, at the first, 
before the beginning of the earth... 
When He marked out the foundations of the earth, 
then I was beside him like a master workman; 
and I was daily His delight, 
rejoicing before Him always, 
rejoicing in his inhabited world 
and delighting in the sons of men. 
(Prov. 8:22-31)® 


7 PG 6, 709-712. 

° In the usage of the Orthodox Church, this passage from Proverbs is read at Vespers 
for each feast of Our Lady (which are very frequent in our Church calendar). This usage 
emerged in the 12th century, at the same time that the designation of Mary as the Wisdom 
of God, Deique Sophia, was carved on the choir screen in Santa Maria in Cosmedin. Cfr. 
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The great cathedral of Constantinople, built in the 6th century and 
expressing by its architectural dimensions some cosmic idea (its dome 
was compared by a contemporary to the sky descending to the earth), 
was consecrated in the name of Sophia, the Wisdom of God. Following 
this example, the cathedrals of the oldest capitals of Kievan Russia, in 
Kiev itself and in Novgorod, received the same consecration. What does 
it mean? It is true that the Fathers, following St. Paul (1Cor 1,23-25), 
give the title of Sophia to Christ Himself, to the primordial Logos. But 
the text of Proverbs can hardly be applied in that way because it says 
“He created me”. The text was naturally used as a Scriptural proof by 
the Arians. 

We shall not discuss today the Sophianic concepts of the Russian 
religious philosophers of the 19th and 20th centuries, such as Vladimir 
Soloviev, Father Paul Florensky and Father Sergius Boulgakov. We can 
only remark that since the 14th century the feast for the consecration of 
all churches dedicated to Holy Sophia in Russia becomes identical with 
the feast of Dormition, the major Marian feast. Thus the practices of 
liturgy and iconography bring into connection the Theotokos and the 
biblical symbol of the primordial purity of all creation. 

A very important liturgical text names Mary “the Joy of all Crea- 
tion”, and also “the personification of Paradise”. This text had greatly 
influenced Russian iconography, representing Our Lady amidst the par- 
adisiacal vegetation. The connection between the immaculate beauty of 
Eden and the immaculate purity of the Most Pure Virgin is emphasized, 
in perfect harmony with the Russian tradition, in Vyatceslav Ivanov’s 
Legend of Svetomir the Tsarevitc’. The same Vyatceslav Ivanov, our 
great poet and philosopher of this century, said: “The whole universe 
was created for the sake of Our Lady”. These words recall to our mem- 
ory the demiurgical Wisdom of Proverbs, personificating the primordial 
purity of the Creator’s design, unstained by the Fall. 

We recapitulate: the universal Motherhood of the Theotokos as the 
icon and similitude of God’s own allforgiving mercy and pity; her kind- 
ness as the single comfort in the middle of hardships and horrors; her 
intercession as the unique hope at the dreadful Day of Judgement; and, 


our article “Eine Sophia-Inschrift aus dem XII. Jahrhundert”, Unser ganzes Leben Christus 
unserm Gott tiberantworten. Studien zur ostkirchlichen Spiritualitat. Fairy v. Lilienfeld zum 
65. Geburtstag, Géttingen, 1982, 240-244. 

* The Lost Paradise remains, according to Ivanov, invisibly close to us, because Mary, 
the Tree of Life, is ever present to anyone who is mourning. 
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last but not least, her purity as the image of the Creator’s first design 
and new creation, of purity primordial and eschatological, — those are 
the most important features that mark the image of the Virgin Mary in 
Russian piety. 


SERGEJ S. AVERINTSEV 
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